ABSTRACT
1.

Motivation
This paper explores intergenerational transmission of 'religious capital' for a representative sample of Spanish Catholics. It extends a previous paper by the authors (Brañas-Garza and Neuman, 2004) that used the same sample to analyze religiosity patterns (expressed by church attendance and prayer) of Spaniards, within an economic framework 3 .
The basic idea of this study is that the accumulation of an individual's 'religious capital' starts at childhood when he is watching his parents' religious activities and he is exposed to religious practice, such as mass attendance. The mother and father are passing on religious knowledge and attitudes to their children (Hoge et al., 1982; Clark and Worthington, 1987; Ozorak, 1989; Thomson et al., 1992; Hayes and Pittelkow, 1993) . The parents' religious behaviours are factors of production in the process of building the child's 'religious capital'. The more intensive is the parents' practice, the more religious the person will be when he grows up. This investment of the parents in their offspring's religious capital forms the solid basic basis that might be subsequently extended by a spouse when the person gets married to a practicing spouse 4 .
For the empirical analysis we are using a unique rich database that was collected in 1998 by the Centro de Investigaciones Sociológicas (Center for Sociological
Research, Spain), under the International Social Survey Program: Religion II, supported by UNESCO. It is based on 2488 personal interviews that were carried out in all 47 Spanish provinces. It includes information on respondents' religious denomination; his religious activity as evidenced by two dimensions of religiosity:
mass attendance (a public religious activity with utilitarian/social motives-has six alternative levels) and prayer (an intimate/private religious activity with pure religious motives-11 levels); religious denomination and church attendance of the mother and father when the respondent was a child (9 alternative levels); church attendance of the individual when he was 12 years old (9 levels); and a battery of personal socio-economic background questions (e.g. age, education, maritalstatus, number of children, personal income, household income) 5 . While most empirical studies are employing one dichotomous variable to measure religiosity (e.g. goes to church-yes/no; practicing Catholic-yes/no), our data base provides much more details on religious activities of respondents and their parents, thus facilitating a more sophisticated analysis with more robust conclusions. The relationship between the respondents' religiosity and the parental religious inputs is examined using two types of statistical analysis: One is a descriptive table that relates parental inputs to children's religiosity (measured by the mean, median and mode of religiosity levels). The second type uses Ordered Logit regression analysis to present 'religiosity equations'. The estimated equations include in addition to the variables that are the focus of our study (parental religious inputs) also other socioeconomic variables that affect religiosity, in order to control for their effects and to arrive at net effects of parental variables. The analysis is done for each of the genders separately (allowing gender differences).
We restrict our study of intergenerational transmission of 'religious capital' to
Catholic respondents who grew up in household of Catholic parents, in order to form a homogenous sample where all players belong to the same religion and are subject to the same rules of religious conduct.
The paper is structured as follows: The next section presents background information on the composition of our sample in terms of religious denomination of the respondents and their parents (that reflects the religious composition of the Spanish population). In the third section a formal framework of production of religiosity is suggested and testable hypotheses are presented. The theoretical framework is followed by an empirical analysis of the effect of parents' religiosity (proxied by their church attendance) on the respondents' religiosity (measured by church attendance and by prayer). The results facilitate the testing of our hypotheses. The last section summarizes and concludes.
Religious Denomination of Respondents and Parents
Our empirical study of the transmission of 'religious capital' from parents to children is restricted to Catholic households where the respondents and the two parents have the same Catholic denomination. This forms a more homogenous sample and avoids potential measurement and estimation problems that arise from different religious conduct in the various religious denominations.
Eighty three percent of the respondents in our sample 6 define themselves as As is evident from Table 1 , the great majority (91.3%) of Catholic respondents grew up in households were both the father and the mother were Catholic. In 1.0%
of the household the two parents were non-Catholic and in 5.9% of the cases there was inter-marriage of a Catholic person with a non-Catholic spouse. In most of these 120 cases the non-Catholic spouse was the father. It is interesting that 120 individuals who lived in households with inter-marriage 'converted' to Catholicism.
On the other hand, our sample includes 270 individuals who were raised in homogenous Catholic families and they do not define themselves as Catholic anymore 8 . Our analysis will be restricted to the 1916 households where both parents are catholic (and so is the respondent).
Production of Religiosity: Formal Framework and Measurement
Framework
Men and women devote time inputs to time intensive religious activities (such as church attendance) as an investment in their own religiosity and also in order to expose their kids to religious practice and hence invest in the children's 'religious capital' and transmit religious attitudes and values to the next generation. 9 This accumulation of 'religious capital' during childhood will result in a more religious adult (as reflected in devoting more time to activities such as mass attendance and prayer). It has been extensively documented that religious (and ethnic) traits are usually adopted in early formative years of childhood and that family and other role models play a crucial role in this socialization process Feldman,1973, 1981; Clark and Worthington, 1987; Cornwall, 1988; Ozorak, 1989; Thomson et al., 1992; Hayes and Pittelkow, 1993; Verdier, 2000, 2001) .
Gender differences in the socialization process have also been recognized (e.g., Beit-Hallahmi, 1997; Brañas-Garza and Neuman, 2004) .
Formally, let's denote by R i the respondent's current religiosity level and by F(.) the production function of the individual's religiosity. The factors of production are:
Input of time devoted by the mother to religious activity when the respondent was a child (lm i ) and time devoted by the father to religious practice when the individual was a child (ld i ). Obviously there are more factors of production in the process of producing the individual's religiosity, such as: The educational system, the social impact of the community and of friends, religiosity level of the spouse (for married individuals) 10 . As we focus on parental intergenerational transmission of 'religious capital' and due to data limitations we will concentrate on lm i and ld i . A distinction will be made between the two genders.
Based on economic and sociological literature on intergenerational transmission of cultural values and on gender roles and gender differences (cited above), the following testable hypotheses can be stated:
(a) Positive marginal products of the inputs of the mother and the father i.e., the derivatives of both lm i and ld i are positive (∂R i /∂lm i >0 and 9 Even when this is not done with the specific intention of affecting the kid's religiosity, this is most probably the outcome -children that are exposed to religious practice of their parents, accumulate religious specific human capital. This accumulation is intensified if the child actively participates in religious practice (goes to church with parents). 10 See, Johnson (1980); Grossbard-Shechtman and Neuman (1986) ; Erickson (1992); and Bisin and Verdier (2000) . (Heaton, 1986; Hoge et al., 1982; Ozorak, 1989 This restriction was imposed in order to have a homogenous sample in terms of religious rules of conduct. However, it is possible to extend the 11 An alternative explanation for an expected negative relationship between age and parental effect (everything else being equal) could be the following: a child tends to simulate and mimic his parents' behavior (e.g. mass attendance), as he grows up he updates his preferences/taste that might than deviate from those of his parents'.
sample and include also non-Catholic respondents who grew up in Catholic families, in order to test the hypothesis that the tendency to leave the Catholic faith (R=0) is also related to parental inputs and is higher if parental religious inputs were lower.
Measurement of input and output variables
The independent input variables lm i and ld i are proxied using data that relates to mass participation of the mother and father when the respondent was 12 years old.
For each of theses variables there is data on a scale of 1 to 9 (1-never attended church services to: 9-attended several times a week) 12 .
The responses to the questions that relate to childhood are retrospective and might be inaccurate; we therefore created a variable with three broader categories by combing responses that are close (see Iannaccone, 2003 , for justification).
The 9 original options are reduced to the 3 following categories:
For original values of: 1 (she/he never attended); 2 (once a year); and 3 (one or two times a year). This category relates to lowpracticing Catholic mothers/fathers. The dependent variable (R) -level of religiosity of the respondent -is estimated using two dimensions of religiosity, mass participation and prayer habits. Mass participation is measured on a scale from 1 to 6 (1-never participates; to 6-participates every week) 13 . Prayer is measured on a scale from 1 to 11 (1-never prays; to 11-prays several times every day) 14 . These two aspects of religiosity have different motives: while church attendance is a public activity that also has utilitarian/social/network motives, prayer is a private/intimate activity with a pure religious salvation motive. The costs of the two activities are also different: church attendance is more time consuming and therefore has higher alternative costs.
The values of R (either mass participation or prayer) refer to current practice and should not have any measurement errors. The full spectrum of values will be used for regression analysis and for the computation of central values.
Descriptive statistics of input (lm i , ld i ) and output (R) variables
Before we turn to the statistical analysis of the relationship between parents' inputs and the offspring's religiosity, it might be useful to have some descriptive statistics on the respondents' and parents' religious activities. The figures above the diagonal represent a more active father (lm i <ld i ).
Interestingly, there is a negligible number of families of this type (40 out of 1735)
that constitute a mere of 2.4%. In about 30% of the households the mother was more active (figures below the diagonal, where lm i > ld i ). We can therefore summarize that most households in the sample are homogenous in terms of parents' level of religious practice and the great majority are intensive practitioners.
In non-homogenous families, it appears that the mother is the more religiously active person. This is also reflected in the figure that about two thirds of mothers compared to about 40% of fathers have the largest level, l=3. On the other hand, the percentage of non-religious individuals (l=1) is more than double for men compared to women (28% and 12%, respectively). These gender differences in religiosity are documented in multiple studies (e.g. Beit-Hallahmi, 1997; Brañas-Garza and Neuman, 2004; Brañas-Garza, 2004) . insert Table 3 about here Table 3 presents the distribution and the mean, mode and median of the two output religiosity variables. The figures are presented for women and men separately, in order to check for gender differences.
In our representative sample of Catholic Spaniards, about one quarter is practicing intensively: Twenty seven percent attend church services every week and 26%
pray at least one time every day. At the other end, close to 20% never went to church and never prayed. The mean and median are close to the middle point of the distribution (mean=3.56 and median=3 for Mass Attendance; mean=6.05 and median=6 for Prayer). Interestingly, the mode belongs to the extreme maximum values (mode=6 for Mass Attendance and mode=10 for Prayer). However, the distribution is multi modal and there are other values with large frequencies.
It appears (from a comparison of Table 2 and 13 who pray at least once a day is almost three times larger compared to the respective share of men (35% and 14%, respectively). At the other extreme, only 11% of women and 25% of men never pray. These gender differences are also reflected in the mean, median and mode of the distributions (the respective means are 6.98 and 4.90; the median is 8 for women and 4 for men; the respective modes are 10 and 1). These major gender differences in prayer habits reflect gender differences in religious and spiritual attitudes and values. The narrowing of gender differences in attending mass services might be explained by the different nature of this religious practice: it has utilitarian motives as well. The church serves as a network and as a social club. Men who value networking more than women, attend services in order to create and maintain social and business ties.
In order to get a more visual presentation of the distributions, The diagrams add a visual reassurance that women are more religious than men, in particular in terms of prayer that has a more private/intimate nature and is the better reflection of 'pure' religiosity. 
Intergenerational Transmission of 'Religious Capital'
We are now acquainted with the religious performance of the respondents and their parents and are ready to examine the interrelationship between the two generations and test our hypotheses (Section 3.1, page 7)
First, a descriptive statistical analysis will be presented and then regression analysis will be employed in order to arrive at more compact results and to control for socio-economic background variables that might also affect respondents' religious behaviour and should therefore be considered. The dependent variable is categorical and therefore Ordered Logit will be used for estimation. The regression coefficients reflect marginal productivity of inputs and can be used to test our hypotheses. Table 2 ) we refer only to household where both parents have similar religiosity levels or where the mother is more active. Parental inputs are denoted by pairs of (lm i ,ld i ) and individuals' religiosity levels are measured using several central measures: the mean of the various categories (1-6 for church attendance and 1-11 for prayer), the modal category and the median. A distinction is made between the two genders.
Descriptive analysis of parental effect on mass attendance and prayer
insert Table 4 
about here
As is evident from Table 4 there is a pronounced positive relationship between parental religious inputs (lm i ,ld i ) and individuals' religiosity levels. The individual's intensity of church attendance and of prayer is clearly increasing with parental inputs (in terms of their church attendance during the individual's childhood).
Interestingly, in households where the two parents rarely practiced, ie (lm i ,ld i ) =
(1,1), the modal value for the kids (both women and men) is also the lowest possible: (1)-never attends mass; and (1)-never prays. At the other extreme, when the two parents attended mass intensively (lm i ,ld i ) = (3,3) , the kids follow and the modal value (for women and for men) is 6 for church attendance (every week) and 10 for prayer (every day).
Women seem to be affected mainly the mother and men's religious behaviour seems to be more closely related to the father's religious activity (for instance:
moving from (3,1) to (3,2) or from (2,1) to (2,2) where only the father's mass attendance increases, leads to a very small change in the mean of the women's mass attendance and a much larger change in the case of men's mass attendance.
Women's prayer habits even show a small decrease).
Our statistical analysis of the relationship between parental religious inputs and respondents' religiosity is restricted to Catholic individuals with two Catholic parents. However it is interesting and informative to also examine the relationship between parental inputs and the absence of Catholic religious belief i.e., the probability to 'convert out'. indication that women tend to be more religious than men. The share of individuals who 'converted out' is clearly related to parental levels of religiosity. This negative relationship is more pronounced for men. The effect of (lm i ,ld i ) on the probability to leave the Catholic faith is not linear and is gender specific.
If the two parents were rarely practicing -less than 80% of their daughters and less than half (48%) of their sons will stay Catholic. About 20% of daughters and over half(!) of sons will have no religion. In the case that the two parents were practicing occasionally -the percentages with 'no religion' drop to 14% for women and 5% (down from 50.3%!) for men. They further drop to 4% for women and, surprisingly, rise to 11% for men who grew up in households where the two parents were practicing intensively.
Parental religious inputs are therefore responsible for the tendency to stay Catholic and furthermore, to the level of religiosity of those who are Catholic.
This descriptive presentation in Table 4 on the relationship between parental input and Catholic respondents' religiosity suffers from two methodological limitations:
first, the results are somewhat diffuse and one has to consider the whole array of numbers in order to draw conclusions. Second, it does not control for other variables that might be responsible for the respondent's level of religiosity (e.g., education, age, marital status, number of children). Regression analysis solves these two problems. Table 6 presents 'religiosity equations' estimated using Ordered Logit regression analysis. The dependent variable (R) is the religiosity level of the respondent, proxied either by participation in mass services or by prayer habits (using all possible values of these two variables). The independent variables include: Our core independent variables that are the mother's and the father's religious inputs (using two dummy variables for each, lm i /ld i =2 or 3, with the minimal level of 1 as the reference group). Interaction terms of identical levels of church attendance of the two parents have also been introduced in order to test the assumption that the effects of the parents' inputs are not simply additive but are reinforced in homogenous families where (lm i , ld i ) 17 . Church attendance of the individual when he was 12 years old is also included in order to net out the effects of parental inputs that are most probably correlated with this variable 18 .
Ordered Logit regression analysis
Another set of independent variables is a series of socio-economic and geographical background variables: marital status; number of children; number of years of schooling; age group; population size in place of residence; type of place of residence (within the metropolitan area of a big city or not, typically for small cities around Madrid); region of residence (the so-called "Autonomías" in Spanish).
The two alternative dependent variables are categorical and ordered from low to high (Mass participation: 'never participates' to 'every week' -6 categories; Prayer:
'never prays' to 'several times a day' -11 categories). An Ordered Logit econometric model that estimates relationships between an ordinal dependent variable and a set of independent variables is therefore used for the estimation of 'religiosity equations' 19 . Table 6 presents the results of the Ordered Logit regressions, whereby an underlying score is estimated as a linear function of the independent variables and a set of cut points. The probability of observing outcome i, that correspond to the estimated linear function, plus a random error, is within the range of the cut points estimated for the outcome The coefficients of the Ordered Logit estimation cannot readily be interpreted, but could be the estimated marginal effects of each variable on the unobserved latent variable from which the ordered outcomes are derived. However, such marginal effects include the normalizing to one of the error variance, which is not identified.
Regressions of each of the religious activities were estimated for men and women separately.
Effects of parental religious inputs
We now turn to the effects of parental religious inputs (proxied by their religiosity levels, in terms of mass participation, when the respondent was a child) on the respondents' religiosity that is reflected by their mass participation and by prayer activities. Regression results will also be referred to our hypotheses (a) to (f) (see insert Table 6 (f) The effect of childhood religious experience on individuals' preferences for religiosity does not erode with time: Interaction terms of parental inputs and the age group of the respondent 21 were all insignificant (and were therefore excluded from the regressions reported in Table 6 ), indicating that the time distance between the religious experience during childhood and the current religious behaviour is irrelevant. In this sense, religious experience might be different from other experiences with a good/service/event. This indicates that the religious experience is more profound and deeply rooted in the individual and its effect prevails along the individual's life time.
(g) Parental religious inputs have a positive significant effect on the individual's tendency to stay Catholic, or alternatively: a negative effect on the probability to 'convert out'. In order to test hypothesis (g) we extended the sample to all respondents who grew up in Catholic households. Both the cross-tabulation descriptive statistics (Table 5 ) and a logistic regression (dependent variable is equal to 1 if stayed Catholic and 0 if not, results not reported) 22 show a clear positive relationship between parental levels of religiosity and the probability of the individual to remain Catholic. This is the case for both women and men. The effect is even more pronounced for men-boys who grew up in households where the two parents were rarely practicing, have a higher probability to leave the Catholic faith than to remain Catholic (probabilities of 51.5% and 48.5%, respectively).
Effects of other variables
Respondent's exposure to mass services during childhood: This variable is included as one of the independent variables in order to arrive at net effects of the mother's and the father's inputs. It relates to the respondent's mass attendance (l=2,3) when he was 12 years old 23 . Excluding this variable does not change the basic results that relate to parental inputs (in terms of relative magnitude and of significance). The various coefficients are somewhat smaller when this variable is not included due to its positive correlation with parental inputs (for instance, in the 22 Alternatively, it is possible to run the 'religiosity equations' on the extended sample and add the option of R=0 to the dependent variable (to mass attendance and to prayer). However, this will result in a less homogenous sample and will not yield a clear distinction between R=0 and R>0. 23 Based on questions #30: "When you were 11-12 years old, how often did you attend mass services at the church?". The options are: Never (1); once a year (2); one or two times a year (3); a few times a year (4); once a month (5); two or three times a month (6), almost every week (7); every week (8); several times a week (9). The alternatives are identical to those related to parental mass attendance. Therefore here too the nine options are reduced to three categories (l =1, 2, 3), that are identical to the three categories for parental mass attendance.
female sample, the effect of lm i =2 on mass participation increases from 0.905 to 1.001 and the effect of lm i =3 increases from 1.332 to 1.536. In the male sample, the effect of ld i =2 on mass participation goes up from 0.759 to 0.802 and the coefficient of ld i =3 increases from 1.143 to 1.272).
The effect of childhood religious exposure is also interesting by itself (in addition to its role to net out the effects of parental inputs): Exposure to mass attendance during childhood has a positive significant effect on the respondent's current mass participation, but only if he was intensively exposed to mass services (l=3).
Regression coefficients of l=2 are not significant in mass participation equations of the two genders. Also, the effect of own exposure is less pronounced than the effect of parental mass attendance (a coefficient of 0.886 versus 1.332 in the female sample and respective coefficients of 0.716 and 1.143 in the male sample).
It appears that the same gender parent serves as a role model and his participation in mass services is more influencial on future mass participation than own exposure.
Interestingly, own exposure to mass services has a stronger effect on current prayer habits than on current mass participation (respective coefficients of 1.048 and 0.886, for l=3 for women; coefficients of 1.114 and 0.716, for l=3, for men).
Also, prayer is more affected by own childhood experience of mass participation than by watching the parent attending mass services. This whole set of findings indicates that the intimate/private activity of prayer is more closely related to religious private experience during childhood than the more social/public activity of mass participation. Most pronounced is the effect of advanced age on religious behavior. This reflects both cohort effects and age effects that are related to the salvation motive. Age effects are much more pronounced in the female sample. Marital status and number of children do not affect women's religiosity. Married men tend to go to church more often and the number of kids has a negative effect on male prayer habits. Schooling has a positive significant effect on the intensity of religious behaviour of the two genders 25 .
The effects of socio-economic and geographical variables
Three socio-geographical variables have also been included: the population size in the city of residence; its location (whether it is within the metroplitan area of a big city) and the geographical region. The size of the city was included using several dummy variables that relate to different sizes of city population (10,000 or less;
10,001-to-100,000; 100,001-to-1,000,000; over one million inhabitants). The number of dummies was then reduced to one: 10,000 inhabitants or less with the reference group of more than 10,000, due to insignificant differences between all the rest. As indicated by Table 6 , women in small rural cities go to church more often, reflecting socializing motives of church attendance. They also have a slight tendency to pray more (at a significance level of 10%). The effects of the small city are not prevalent for men. Men (but not women) are affected by the metropolitan location of their place of residence-those living within metropolitan areas of big cities go to church more, reflecting social networking motives. They are also more active in praying. We do not have a reasonable explanation for this finding.
In order to control for regional differences, 16 region dummy variables have been added (not reported in Table 6 , Cantabria is the reference group). All region dummies are insignificant in the women's religiosity regressions, indicating no significant effect of the regional location. In the male equations, only residents of Castilla la Mancha go to church significantly more than all others (coefficient of 1.376, z=2.11). The size of the coefficient is quite impressive-larger even compared to ld i =3. Here too, this finding is a reflection of social/cultural motives of church attendance: Castilla la Mancha is the most traditional, old-style, rural region of Spain and going to church is integrative component of tradition and culture.
Summary and Discussion
This paper addresses a fundamental question of the parental role in shaping the individual's religiosity. The basic statement that is formulated and tested empirically is that parents transmit 'religious capital' to their offspring via a process of serving as role models and exposing him during his childhood to mass attendance. This exposure serves as an input that helps him to produce his stock of 'religious capital' that is reflected in his current church attendance and prayer habits.
The analysis of the intergenerational transmission of 'religious capital' from parents to their offspring is presented within a setting of an economic framework of a production function of 'religiosity' where parental inputs serve as factors of production. Several testable hypotheses are derived and presented.
To test the hypotheses we use a large representative Spanish database of Catholics. The parental inputs are the mother's and father's intensity of church attendance during the individual's formative years of childhood. The output is the respondent's current religiosity level as reflected by two different dimensions:
mass attendance and prayer. Socio-economic background variables, that might affect religiosity, are also considered.
The paper has several innovative features:
-Unlike most empirical papers that proxy the individual's religiosity using church attendance, we have data on two different dimensions of religiosity, namely, mass attendance and prayer habits 26 . These two facets of religiosity have different motives and a comparison of the production processes of the two, adds to our understanding of religious behaviour and in particular of the inter-generational transmission of 'religious capital'.
-Moreover, in most empirical studies church attendance is a dichotomous variable (yes or no) while we have information on the intensity of church attendance that has six alternative levels. For prayer we have eleven alternative levels that reflect the intensity of prayer. This information is most valuable and enables the estimation of Ordered Logit 'religiosity equations' and the derivation of more robust conclusions.
-Separate information on maternal and paternal religious inputs and on religiosity of female and male respondents facilitates a comparison of the differential effects of the mother and father on daughters and sons, thus improving our understanding of gender roles and gender differences in the process of transmitting religious values and attitudes.
-Information on the respondent's own exposure to mass services when he was a child, facilitates the netting out of the parental effects and also leads to a more comprehensive understanding of the inter-generational transmission process.
The main and most interesting findings are the following:
-There is clear evidence of inter-generational transmission of 'religious capital'
BUT only from the same gender parent: the mother has a significant impact only on the daughters' religiosity, while the father significantly affects only the sons' religious behaviour. The effects are not linear -in some cases only an intensive practicing mother/father (l=3) has an impact on the individual's religiosity. Parents of the same gender serve as role models and play a crucial role in the process of building and formatting the individual's stock of religiosity. Parental religious inputs also affect positively the tendency to stay Catholic and not 'convert out'.
-There is a closer relationship between parental input and the respondent's current mass attendance compared to the link between the former and his prayer habits.
-Prayer is more closely related to the respondent's own exposure to church services when he was a child than to the parental example of church attendance.
This might indicate that the private/intimate practice of prayer is transmitted mainly through own experience rather than via 'simulation' of parental religious practice.
-There are no interactions between the effects of the two parents. Moreover, homogenous parental inputs (lm i = ld i ) do not add to the separate effects of the mother and the father. This also follows from the insignificant effect of the other gender parent on the respondent.
-The effect of the experience of exposure to parental mass attendance during the individual's childhood is persistent and does not erode as time passes by and the respondent gets older and more distant from this experience.
-Parental impact is, generally, larger for women. This is another example of the specialization of women towards religious tasks. These findings also comply with theories of the Sociology of Religion that claim that women have a larger taste for religiosity compared to men.
Religion within the European Union is one of the focal topics on the research agenda of the Union. We believe that the study presented in this paper forms one of the building blocks of this line of research and hope that more studies will follow and improve our understanding of the multi-cultural religious patterns in Europe. The men are slightly more educated than the women. The average number of years of schooling is 10.3 for men and 9.5 for women, with a standard deviation of around 5 for both groups. This is also reflected in the distribution of the level of formal education -17%
women and 13% men have not completed primary school, while 34% women, compared to 41% men, have some academic education (including college, polytechnic and university). The percentages of primary-and secondary-school graduates are similar for men and women (around 25% of the men and women in each group) i .
About two thirds of women and of men in the survey are married and the average number of children at home is 1.8, ranging from 0 to 12 ii .
As evidenced in many other countries, women earn less than men. Women and men in our sample have a similar age distribution and the men are only slightly more educated than the women. Yet we find more men than women in the higher monthly income intervals: 9.4% men and 6.7% women have monthly incomes between 200 and 500 thousand pesetas. A mere 0.7% men and 0.3% women earn more than 500 thousand pesetas. The great majority of women (70%) earned less than 100 thousand pesetas compared to 37% men. This group included respondents who did not participate in the labor force. The majority of men (53%) have a monthly income ranging from 100-to-200 thousand pesetas. The parallel figure for women is 23%.
The monthly family income distribution is more similar for women and men. The majority of respondents have a household income in the 100-to-200-thousand peseta range. Less than 4% (2.4% female respondents and 1.6% male respondents) enjoy a household income of over 500 thousand pesetas. Around one quarter are in the under-100-and 200-to-500 thousand peseta range. Comparing the distribution of personal versus family income, shows that women 'moved up', reflecting the fact that a significant proportion either work part-time or not all.
About one quarter of women and of men live in small rural towns (with a population of 10,000 inhabitants or less). Around one third of our respondents live in medium-size cities of 10,001-to-100,000 residents, close to 30% reside in large cities (population of 100,001-to-1,000,000) and around 10% have their homes in very large cities of over one million inhabitants. Fifteen percent live in metropolitan areas.
The regional distribution reflects the population sizes of the 17 Spanish regions: The largest are the regions of Andalucia, Cataluña, Madrid and Valencia (with 11-to-18 percent of population) and the smallest is La Rioja with less than 1% of the population. End Notes (for Appendix):
APPENDIX
i Among 15 European countries, Spain ranked second from last, and Portugal last (at 37.7%) in percentage of population (aged 25-to-59) with at least a secondary-school education. Germany ranked first with 81.6%.
ii Lehrer (1996) predicted that spouses with the same religious affiliation would have lower divorce rates and more children than couples with different religious affiliations. This hypothesis is not supported by our data: while in the great majority of couples (over 95%), both spouses are Catholic, they have quite low fertility rates.
